Abstract
Contemporary Buddhism, reflects our conviction as researchers that the material we have discovered and are now presenting should provoke a comprehensive and critical re-examination of this origin myth, not simply by way of replacing one set of names with others, but more substantively by rethinking the character, history and significance of western engagements with Buddhism at the turn of the twentieth century.
Our own re-examination of the myth of origin began -and continues, for this is very much a work in progress -with the study of a hitherto ignored monk 3 Spelled variously as Metteya, Maitreya, Maitriya, etc.. known formally by his Burmese monastic name U Dhammaloka, and widely referred to in contemporary sources simply as '"The Irish Buddhist" or "The Irish Pongyi" (monk). Dhammaloka's life and activities, especially during the period 1900-1911, form the main focus of this issue; more broadly, they offer a window into a world of very different kinds of early western bhikkhus from those usually acknowledged, and a window into the broader social context of Asia around 1900, highlighting imperial anxieties about 'poor whites' and 'going native', the Buddhist revival in Asia, the construction of religion and the contestation of identities.
U Dhammaloka was Irish, he was working class and he had a limited formal education. 4 He was also renowned in his day throughout South, Southeast and East Asia as a fully-ordained and observant Theravadin monk who attracted European, Chinese and Burmese support for his many and varied organisational and publishing projects in support of the 'Buddhist Revival'. Dhammaloka was loved and respected by the Buddhist laity. He was less admired by the European colonial establishment, for reasons which will become clear in the other papers in this issue, and admired least of all by Christian missionaries and their converts, whose activities he energetically disrupted.
Buddhism among the 'Beachcombers'
4 On Dhammaloka's pre-monastic identity, see below in this article.
We can begin to get a glimpse of the varied world of western monastics at the turn of the twentieth century from the accounts of those who travelled among them. Franck tells us that converting to the nearest religion, whether it be Christianity, Islam or Buddhism, in return for a meal or a safe billet had for decades been a common tactic among this class of men. However, for at least some European converts to Buddhism the religious interest was genuine and the conversion lasting. Franck narrates the following from a conversation in Colombo, Ceylon 5 with 'John Askins', a former civil engineer and graduate of Dublin University and now a beachcomber in his fifties, about the same age as Dhammaloka: "It's an old game out here," mused Askins. "In the good old days, whenever one of the boys went broke, it was get converted. Not all played out yet either. There's a bunch of one-time beachcombers scattered among the Burmese monasteries. An old pal of mine 5 Throughout this issue, in the interests of historical accuracy, we have used those terms and spellings prevailing in the period (such as Ceylon, Siam, Burma for Sri Lanka, Thailand, Myanmar, etc.) In researching the life of Dhammaloka it surprised us -given the frequency and confidence with which the short list above has been reproduced -to discover just how many other westerners were ordained in this same period. As soon as we look for an apparently 'unknown' Buddhist monk like Dhammaloka, we discover not only that he was widely celebrated at the time, but also that there were many other European monastics who are seldom or never mentioned today, some again well-known by their contemporaries. Our list is constantly expanding, but the following (ordered by probable date of ordination) is indicative of the wide range of early western Buddhist monks who for one reason or another have been omitted from the prevailing narrative: Now (Kandy: Buddhist Publication Society, 1979), 167-8. 9 Daily Advertiser (Singapore), June 25, 1892, 3. It is not uncommon that the last notice we have of an individual in the English-language colonial newspapers is one highlighting their intention to ordain. Unless this was followed, as with Ananda Metteyya or Dhammaloka, by public activity in English further public records are unlikely, which means the ordination may or may not have happened. Nor, it should be noted, do we discuss in any detail modernist Japanese engagements with other Asian forms of Buddhism, which in some respects prefigured western involvement. Laurence Cox and Maria Griffin, "The Wild Irish Girl and the 'dalai lama of little Thibet': the long encounter between Ireland and Asian Buddhism," in New religion in Ireland: alternative spiritualities, migrant religions, the New Age and new religious movements, ed. Olivia Cosgrove, Laurence Cox, Carmen Kuhling and Peter Mulholland (Cambridge: Cambridge Scholars Publishing, forthcoming 2011). did) and founding an order (as Sanghamitta did), whose meaning is perhaps not as obvious, nor as uncontested, as retrospective organisational genealogies suggest.
The particular value accorded to male bhikkhu status and to monastic progenitors, both by Theravadin Asian Buddhists and by western Buddhist sympathisers however, makes monastic ordination a useful location from which to begin exploring the contested ways in which such statuses were understood at the time, and to begin unpicking the 'origin narrative' that places only a small clique at the heart of the interaction.
From a European perspective, frequently articulated by Christian missionaries in particular, Ananda Metteyya was far more of a "real Buddhist" than U Dhammaloka ever was, because of Ananda Metteyya's class, his education, his concern to convert westerners rather than engage with Asian Buddhists and his generally ecumenical leanings. From a Burmese Buddhist perspective, however, Dhammaloka was equally if not more orthodox-correctly ordained, ritually pure, with some degree of seniority -and wildly popular. To complicate matters further, as Brian Bocking's article in this issue shows, different Asian Buddhisms in different countries could respond very differently to the same claim to legitimacy. In Dhammaloka's life, moreover, we have a case of a most un-gentlemanly, un-scholarly western monk whose ideas and activities were nevertheless recorded for posterity, albeit erratically and in a wide range of ways.
If we cannot make him representative of those "other", forgotten monks, we can at least use him to broaden our sense of the range of early ordained westerners far beyond what scholarship has hitherto assumed.
Because Dhammaloka, unlike the gentleman scholars, oriented himself towards Asian audiences, sought acceptance of his status by Asian Buddhists rather than western academics, and located himself within the Asian Buddhist revival rather than attempting to found a western sangha, we can begin to explore the role of early western monastics in an account grounded in (multiple) Asian perspectives rather than simply a part of the history of western thought or western Buddhism. We can, in other words, move beyond the relatively uninformative claims to priority in relation to events that were to unfold in Europe or North That many such figures were or became sailors is completely unsurprising, as isat the Asian end of the story -the discovery that when work was scarce, or drink or other problems put it out of reach, or even simply when needs were few, paid labour could be abandoned temporarily or permanently in favour of 'beachcombing'. 'Beachcombers' or, less generously, 'loafers' was a term for white men who obtained money, food, clothing, shelter or transport by any method short of paid work.
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Such figures were central to the history of Polynesia and other "South Sea Islands" in this period, where their role has been extensively studied, but they existed in large numbers elsewhere in colonial-period Asia.
Nostalgia no doubt casts a rosy glow over Jan Morris' account: Think of what the Empire could do for a fellow! It could take him goldhunting in the Yukon… … Or it could make of him, very frequently, and happiest of all perhaps, one of the myriad bums of Empire, the loafers and beachcombers and itinerant philosophers who roamed all the imperial frontiers, frequented every island strand, and turned up to shame the imperial hierarchy from Penang to Nootka Sound. He was in fact a beachcomber but it takes as great deal more than a mere drunken loafer to achieve that status. For a start, a beachcomber must possess some sort of innate charm so that other men would bear with him; he must be prepared to refuse all work that might put him on their level; and he must have sufficient education to let him expound on life, thereby guaranteeing drinks from his listeners 30 .
Survival as a beachcomber, in other words, was not something that fell from the sky but something that depended on an active and even enjoyable performance Conversely, we can note a beachcomber in a contemporary novel saying 'I don't want your drink, Captain Cray. And please don't call me by that name again. I am no longer the Jack Hamerton that you knew at Oxford. My name is CortonCharlie Corton, loafer, drunkard, beachcomber, abandoned good-for-nothing, and I don't want to be reminded that I was once something better!' Robert Leighton and Phil Ebbutt, The Kidnapping of Peter Cray: A Story of the South Seas (London: Grant Richards, 1903), 11. along with its English 'nabobs', colonial European society produced its contingent of paupers, vagrants, orphans, prostitutes, insane, and criminals…. These so-called 'poor whites' struggled to subsist by whatever means they had, sometimes falling into poverty when they were 33 Government of India, General Report of the Marine Survey of India (Calcutta: Government Press, 1881), 25. discharged from jobs in the army, the railways, on ships, and the like. Like Mayhew's 'nomads' who traversed London, they often wandered from country to country. This class was an imperial lumpenproletariat, an underclass found throughout the colonial world… 34 Siddiqi further highlights the anxieties aroused by this world:
The status and comportment of this imperial underclass was particularly troubling to colonial regimes, which saw the racial superiority of Europeans as a key justification for, and instrument of, imperial rule… Not only did the spectacle of these degraded and degrading colonials threaten to discredit the mythology of European racial supremacy, but their ambiguous appearance also confused the boundary between European and native identity…. Such cross-dressed figures were perceived as scandalous because in 'going native', they revealed European identity to be a fragile construction. 35 From all we know of Dhammaloka, he was not one to be constrained by his origins, but in colonial terms he certainly belonged broadly to the underclass and he certainly 'went native' to the extent that in his dress, deportment and opinions While the notion of 'going native' and transgressing racial boundaries has been increasingly been studied in contexts such as the early colonial history of North America and the Caribbean, it deserves further consideration for this period of Asian history. Consequently, much historiography, including that within the study of religions, too easily assumes a fixed boundary between 'Europeans' and 'Asians' that leaves out not only deserters, ex-missionaries, the intermarried and their children, but also migrant workers and -as we have seen -beachcombers and the rest. This transgressive population was also challenging politically. As It was also, therefore, a kind of Buddhism which, in Dhammaloka's mind at least, was consistent with ferocious expressions of radical atheism ('freethinking') and anticlericalism, and with a campaigning commitment to temperance. Underlying these ideas, which find repeated expression in his tracts and recorded public utterances, we can surely also discern in Dhammaloka's personal conduct and circle of relationships some attitudes to matters of race, 
Rediscovering Dhammaloka
Turning to our methods of study, research on Dhammaloka's life and activities has benefited enormously from the fact that as three scholars with different strengths and a common interest we have pooled our resources in the project: no one of the three of us would have been able adequately to study someone whose life was characterised by 'moving between worlds' -the world of the radical migrant worker, the world of orthodox Burmese Buddhism, and the world of the Asian (including the Japanese) Buddhist revival. We met in person for the first time on August 18, 2010 in Toronto, having completed first drafts of the three papers in this special issue. 
New Research Tools for the Study of Religions
The web-based collaborative research tools used in this project deserve to be discussed, at least briefly, since not all scholars in Buddhist Studies or the wider study of religions will be familiar with the advantages they can bring to a project of this kind -and not simply one focused on the Buddhist Revival.
For on-line discussion, the group uses Googlegroups (http://groups.google.com/) to create a closed email-based discussion group which has the benefit of preserving and archiving as a searchable database all of our communications as a research community. To develop a cumulative, shared bibliography, we use the on-line academic bibliographical tool Zotero It should be noted that, as with many such initiatives, this process is currently privileging English-language material and that published in the west. We have done our best to correct this bias by seeking out Asian-language sources and collaborators with access to such material offline.
records. Much of Alicia Turner's earliest work on Dhammaloka in Burma was undertaken through microfilm searches and it remains our source for further knowledge of his time there. Since, to date, we have had virtually no funds for the research, we are limited in the extent to which we can review the non-digitized newspapers and there are still significant gaps in our coverage of Dhammaloka's life, for example from Thai and Chinese-language sources.
The new on-line tools are of particular assistance in 'translocative' research projects in Buddhism or any other area of religion and in the humanities more widely; that is to say, in projects which trace a mobile subject such as Dhammaloka across national and linguistic boundaries. They point at least one way forward beyond the all-too-familiar phenomenon of research which is structured primarily by the shape of a single form of data to which an individual scholar has access. Linguistic and disciplinary constraints, however, mean that such translocative projects are inherently collaborative ones for all but the most polymath of scholars. In our experience, this is an unqualified advantage.
Dhammaloka's Life in Outline
The articles in this issue of Contemporary Buddhism, taken together, cover in some detail Dhammaloka's activities between 1901-1911; the period when he was very much in the public eye. However, there are many significant omissions and since each article has its own particular 'take' on Dhammaloka the material there is not presented in chronological order. In order to help orient those readers who are new to Dhammaloka and, perhaps, new to some of the places and times in which he operated, we provide below a short summary of his life and activities, arranged chronologically. This too is by no means a complete account of Dhammaloka's life, but it has the advantage of containing -with the notable exceptions of the first entry covering the 50 years of his life from the 1850s-1900 and the last few entries following his trial in 1911 -only events for which there is good documentary evidence; a very good probability is indicated by (?).
Dhammaloka was fond of announcing, usually through the press, what he was going to do and what he had done in the past, but in the year-by-year summary below we include only events which to the best of our knowledge actually happened.
Another purpose of this table is to give an at-a-glance impression of the remarkable nature and range of Dhammaloka's activities during the ten years when he was in the public eye. The table also points, of course, to how much is so far unaccounted for. Key dates and places have been highlighted to emphasise the extent to which Dhammaloka moved about, not just between different Asian countries, especially in the years 1902-6, but also within Burma, where he engaged in a number of major speaking tours covering great distances. Where the month of an event is known it is indicated, otherwise it may be assumed only that an event took place during the year in which it is listed.
to 1900
There is no independent evidence of Dhammaloka's life before 1900, so all details in this paragraph remain speculative. He was born 1850-56 as ?Lawrence Carroll or ?Lawrence O'Rourke or ?William Colvin (or none of these), probably in Dublin, Ireland. According to his own account he crossed the USA from the East Coast to California as a hobo/ manual worker, followed various semi-skilled occupations including stevedore, truckman, sailor, etc. and arrived in Burma, via Japan, ca.1880(?) Accounts by various others say he had lived in Australia, was a Roman Catholic priest, a member of the Salvation Army, the British Army, or a pearl-diver in Ceylon
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. He was ordained as a novice then a monk at some point prior to 1900 and became resident at the Tavoy Monastery, Rangoon.
1900
November Rangoon, Burma A notice by Dhammaloka appeared warning missionaries not to distribute tracts at the Shwedagon pagoda. A subsequent notice forbade Christian missionary activity in Burma altogether. December Akyab, Burma: His "Warning to Buddhists" circular attacked Christian missionary activity and rallied Burmese for the defense of Buddhism.
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Except for the Catholic priesthood these are not necessarily incompatible with Dhammaloka's own story of his career as a migrant worker, which remains the most plausible account. First, it points out that his work within the Buddhist Revival was eminently practical, comparable to that of social movement organisers. For the Buddhist Tract Society alone, Dhammaloka had to mobilise funders, publishers, printers, amanuenses, translators and distributors. More generally, we find him surrounded by patrons doing everything from paying his train fare to sponsoring his free schools; supporters putting down silk scarves for him to walk on or letting his friends cross borders; and other Buddhists taking part in his ordination ceremonies or indeed being sent out as missionaries.
Overview of the articles in this issue
We also know quite a bit about his organisations and his involvement in other people's organisations. All of this gives us a sense of him as a highly effective organiser, strategically deploying confrontation and polemic, albeit with weaknesses in founding organisations that could outlive him. This begs the question of where he learnt these skills, which are not available to most fiftysomethings previously unknown to history, even to most Buddhist monks.
Secondly, Dhammaloka's Buddhist Tract Society publications provide a wonderful corpus of ideology which should, in principle, enable us to draw links to particular traditions or indeed organisations (and so, perhaps, identify "Dhammaloka before Dhammaloka"). What we find, however, is a highly eclectic selection, characteristic of the self-taught plebeians who made up a significant wing of freethought in the later nineteenth and earlier twentieth century. Tracing such cultures through Ireland, Britain, the USA and Asia we find that many of the same ideas were widely shared by the often migrant figures who populated these worlds. St. Columban, 1916 -1954 (Blackrock, Co. Dublin: Columba Press, 2009 ).
Moving beyond the Irish situation, we might re-emphasise the earlier point that the study of western Buddhism has all too often oscillated between organisational genealogy and the history of ideas -both, of course, relatively simple to research but both also liable to take orthodoxy too much at face value.
Dhammaloka as the first vocal western bhikkhu is a useful antidote to this particular research hindrance: he reminds us that dramatically significant individuals can leave no organisational trace, while effective thinkers can be selftaught or draw eclectically on a range of views rather than being reducible to a particular "teacher" or, come to that, a single philosophical perspective. A history of western Buddhism which starts with beach bums rather than with Edwin Arnold, Theosophy or Schopenhauer highlights the extent to which we as scholars tend to construct a western Buddhism in our own image -and not only retrospectively. Thomas Tweed's response notes that 'Dhammaloka Studies' has led us, as researchers, into a lively and engaging conversation. Much of the merit of this is due to the man Dhammaloka himself. While no early western Buddhist monk was in any sense dull, Dhammaloka has a fascination all his own. As a former migrant worker, radical organiser (perhaps) and beachcomber, he must have found his charm, quick wit, ability to be all things to all people and readiness to seize the moment to be essential survival skills. In the documented period of his life he moved between personas and projects, networked across countries and continents, conjured up organisations out of smoke and mirrors, mobilised supporters and became a (contested) celebrity. By turns infuriating and charming, untrustworthy and courageous, witty and pious, pompous and confrontational, he can still evoke in researchers today some of the fascination he must have exerted on his own contemporaries. As noted, Dhammaloka was hardly the only early western bhikkhu of whom this can be said, but thanks to his 'ongoing auto-hagiography' in the form of his efforts to promote and publicise himself and his causes, a substantial if scattered textual legacy has remained to be discovered a century later, so that Dhammaloka can at least stand as a fine 'Exhibit A', giving us a sense of what we miss in not knowing more about some of his fellow beachcomber monks, Buddhist sailors and "poor whites gone native".
Finally, since this is a work in progress we actively welcome comments and suggestions for further areas of investigation. Please address your comments to any one of the three researchers: Alicia Turner (turnera@yorku.ca), Laurence Cox (laurence.cox@nuim.ie) or Brian Bocking (b.bocking@ucc.ie). 
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